become both less important and has moved from the public to the private sphere. The result of this has been increased separation of church and state as well as increase in individual freedom of choice over religious issues. Beyer (1999) counters that the role of religion in society and politics has changed due to modernity, but its influence has not disappeared. Stark (1999) argues that if anything, people are becoming more religious, but Voye (1999) believes that religiosity is declining. Lastly, Swatos and Christiano (1999) argue that religiosity has not declined and religion still has an influence.3
Ironically, many of those who argue that religion continues to play a role in society and politics argue that rather than causing the demise of religion, modernity has contributed to its resurrection. That is, religion is experiencing a resurgence or revitalization due to a number of factors inherent in modernity. First, in many parts of the Third World, efforts at modernization have failed causing a religious backlash against the western secular ideologies which were the basis for the governments which were in charge of these unsuccessful efforts at modernization (Juergensmeyer, 1993; Thomas, 2000: 817-9 ). Second, modernization has undermined traditional lifestyles, community values, and morals, which are based in part on religion, thus contributing to this religious backlash against modernity (Sahliyeh, 1990 : 9; Haynes, 1994: 34; Thomas, 2000: 816) . Third, modernization has allowed both the state and religious institutions to increase their spheres of influence, thus resulting in more clashes between the two (Shupe, 1990: 23-6). Fourth, modern political systems allow for mass participation in politics, which has allowed the religious sectors of society a means to impose their views on others (Rubin, 1994: 22-3) . Fifth, modern communications have allowed religious groups to export their views more easily and the international media has made religious groups aware of the activities of other religious groups, often inspiring similar actions (Shupe, 1990: 22) . Sixth, a new trend in the sociology of religion, known as the rational choice or economic theory of religion, argues that the freedom of choice in many modern societies to select one's own religion has led to an increase in religiosity (Jannaccone, 1995a (Jannaccone, , 1995b .i Seventh, in many parts of the Third World, due to the processes of colonialism and cultural colonialism, western secular ideas are considered foreign and, therefore, illegitimate, leaving only religion as a basis for legitimacy (Juergensmeyer, 1993) .
Eighth, modern religious organizations contribute to political activity. On a general level, some form of organization is necessary for political mobilization. Religious institutions provide ready-made organizations for this purpose, which often have access to the media, considerable economic assets, and international communications networks. In fact, in many nondemocratic regimes, the protected status of religious institutions makes them the only format in which people are allowed to organize. People who are active in religious organizations tend to develop organizational and leadership skills that are also useful for political activities. They are also often exposed to mobilization efforts by their religious organizations as well as political messages and morality messages which, themselves, are not so different from political messages. Religious organizations also help to develop interpersonal networks which are useful for political mobilization. However, it should be noted that under many circumstances religious organizations are conservative and prefer to support the status quo (Fox, 1999a; Hadden, 1987a; Harris, 1994; Johnston and Figa, 1988; Verba et al., 1993) .
The rise of religious fundamentalism in the late 20th century is also attributed to modernization. Many explanations for fundamentalism focus on the theory, there are two aspects of it which are particularly relevant to this study. First, Huntington predicts that, in the post-Cold War era, most conflicts will be between "civilizations" and that the Islamic "civilization" has particularly "bloody borders." While Huntington's theory refers to a concept he calls "civilizations," which are basically amalgamations of similar ethnic and cultural groups into larger cultural groupings, religion seems to be the most important defining trait of these civilizations, especially in the case of the Islamic civilization.5 Thus, in effect, Huntington predicts that Islamic groups will be disproportionally involved in inter-religious conflict, especially since the end of the Cold War.
This prediction is hody disputed. Some, such as Fuller and Lesser (1995), Pfaff (1997), Esposito (1995) , and Halliday (1996) The second aspect of Huntington's theory relevant to this study is his prediction of a general rise in conflict in the post-Cold War era. The debate over this prediction is vigorous and voluminous. Critics argue that Huntington is wrong for a wide variety of reasons. First, many argue that civilizations will not be the basis for future conflict, but there is little agreement on what will, in fact, be the basis for conflict. Some believe that this basis will be subnational units such as the state or national and ethnic groups, and others posit that the world will unify into one unit. Second, many argue that Huntington ignores several post-Cold War trends that will influence the level of conflict. Third, many argue that Huntington made serious methodological errors in developing his theory.6
In all, various elements of the social sciences have made the opposite predictions that religion will become irrelevant as a political and social factor in the modern era and that religion will continue to be important in the modern era, perhaps precisely due to factors inherent in modernity. While most of these arguments apply to politics or society in general, it is fair to interpret them as also applying specifically to conflict. Accordingly, an examination of the extent to which conflicts in the modern era have been religious is appropriate.
If religion continues to be an important influence, we would expect the proportions of conflicts that are religious, as well as the absolute number of such conflicts, to remain steady over time and, perhaps, increase if modernity, in fact, causes a revitalization or resurgence of religion. Similarly, if religion is a factor that exacerbates conflict, we would expect religious conflicts to be more intense than other conflicts. Also, if Huntington's arguments are correct, we would expect a disproportionate number of conflicts involving Islamic groups as well as a sharp and continuous rise in religious conflict during the 1990s. Conversely, if the predictions of religion's demise are correct, we would expect a steady drop in both the absolute number and proportion of religious conflicts over time as well as religious conflicts being less intense than other types of conflict.
Past Quantitative Studies of Religion and Conflict
A few previous studies have examined the extent to which conflict is religious. Henderson (1997) examines international conflict between 1820 and 1989 and finds that religious differences between states do contribute to such conflicts. Rummel (1997) finds that states with higher levels of religious diversity experience more internal conflict. However, neither of these studies focuses on religious conflict, nor do they examine whether the proportion of religious conflicts compared to other conflicts has changed over time. Reynal-Querol (2002) finds that religious polarization increases the incidence of civil war.
In a series of studies on the influence of religion on ethnic conflict, Fox (1997 Fox ( , 1999a Fox ( , 1999b Fox ( , 2000a Fox ( , 2000b Fox ( , 2000d Fox ( , 2002b ) examines both the proportion of ethnic conflicts during the 1990s that are religious and the extent to which religion influences these conflicts. These studies provide several findings relevant to the questions asked here, but these findings are limited to ethnic conflict during the 1990s. First, a minority of 105 out of 267 ethnic conflicts in the 1990s were between groups of different religions and religion was only a significant issue in 39 of those. Second, when religion is a significant issue, it strongly influences the dynamics of the conflict. Third, the fact that two ethnic groups are of different religions significantly influences the dynamics of an ethnic conflict, even if the issues in these conflicts are not particularly religious ones. Fourth, religion is disproportionally important in conflicts involving Islamic groups. Fifth, the presence of religious institutions influences the extent of mobilization for conflict by ethnic minorities. Sixth, religious legitimacy influences the nature and amount of grievances expressed by ethnic minorities. Seventh, religious factors influence the process that leads to discrimination against ethnic minorities.
There are also several studies that address Huntington's civilizations theory. They overwhelmingly contradict his predictions. Fox (2001a Fox ( , 2001b Fox ( , 2001c Fox ( , 2002a uses the Minorities at Risk data set to examine ethnic conflict from the mid-1980s through the late 1990s and finds that the data do not support Huntington's predictions of a rise in civilizational conflict nor his predictions of Islam's "bloody borders." Gurr (1994) , also using the Minorities at Risk data, finds that serious ethnic conflicts do not conform to Huntington's predictions. Ellingsen (2000) In all, these findings result in an interesting duality. On one hand, the studies that focus on religion indicate that religious conflicts are a significant minority of conflict and that religion seems to influence the nature of these conflicts. On the other hand, the studies that focus on Huntington's predictions overwhelmingly contradict his argument that his religious-based civilizations are responsible for a disproportionate amount of conflict. However, all of these studies are either limited in the type of conflict which they address or examine only a limited time period. None of them examine all serious domestic conflicts since World War II. Thus, an examination of the State Failure data set, which includes this kind of information, is warranted. The information in the data set allows a yearly examination of the extent of both religious and nonreligious conflict between 1950 and 1996, a comparison of the intensity of religious and nonreligious conflict, and an examination of the extent to which groups of specific religions participate in serious domestic conflict.
Research Design
As noted above, the goal of this study is to use the State Failure data set to examine the extent to which conflicts in the postwar era have been religious conflicts, whether religious conflicts are more intense than other conflicts, and whether conflicts involving specific religions are particularly common. The data set includes major episodes of "state failure The unit of analysis for the State Failure data set is a conflict year. Each year during which a particular type of conflict was occurring in a particular state is coded separately, including partial years in which the conflict began or ended.
In addition to the additional variables coded for the purposes of this study, which are discussed below, two types of modification were made to the data. First, there are several cases where conflicts by several groups against the state were coded together in the source data set. This study separates them into separate cases.9 Second, many of the cases in the three categories overlap. As a result, for the tests performed on the entire data set, the overlapping cases were removed from the study.10 As a result, 774 years of ethnic war, 265 years of genocide/ politicide, and 359 years of revolutionary war were coded. Taking overlapping cases into account, this totals 1135 conflict years between 1950 and 1996.
There are five variables from the State Failure data set used here to measure the intensity of conflicts, all of which are coded on a yearly basis. These variables are ordinal variables due to the difficulty of obtaining accurate and non-contradicting information on conflicts. The first four apply to ethnic and revolutionary wars. The first variable measures the number of combatants involved in the conflict on the following scale. 0 Less than 100 combatants or activists. 1 100-1000 combatants or activists. 2 1000-5000 combatants or activists. 3 5000-15,000 combatants or activists. 4 More than 15,000 combatants or activists.
The second measures the number of deaths due to the conflict on the following scale.
0 Less than 100 fatalities. 1 100-1000 fatalities. 2 1000-5000 fatalities. 3 5000-10,000 fatalities. 4 More than 10,000 fatalities. An additional four variables were coded for the purposes of this article. The first measures whether a conflict is religious. This variable codes a conflict as religious if the two groups involved are of different religions or if the description of the conflict provided with the State Failure data set describes the conflict as being between religious and secular elements in a state. The second and third variables measure the specific religions of the two groups involved in each conflict, dividing them into the following categories: Christian, Muslim, Buddhist, Animist, or "other or undetermined."12 While there are clearly major divisions within both Christianity and Islam, not to mention many of the different religions within the "other" category, these more general categories have been selected so that each category has a sufficient number of cases for meaningful statistical analysis. In addition, with the exception of the "other" category, these categories do accurately represent common religious traditions which allow for diversity amid unity. The fourth variable measures the duration of conflicts in years. For this variable only, the unit of analysis is a conflict rather than a conflict-year.
Several types of tests are performed in order to examine the extent to which conflict since World War II has been religious. First, the number of religious and nonreligious conflicts that occurred, or continued, during every year from 1950 to 1996 are assessed both for the entire data set as well as individually for ethnic wars, revolutionary wars, and genocides/politicides. This is to examine whether a substantial portion of postwar conflicts have been religious and whether this has changed over time. Second the magnitude of religious conflicts are compared to the magnitude of nonreligious conflicts. This is to examine whether religious conflicts are more intense than other conflicts. Third, the number of conflicts between each potential pair of specific religions is assessed. This is to test whether any particular religion is more conflict prone than other religions. Fourth, for each religion, the percentage of all conflicts and the percentage of conflicts which are intra-religious are assessed, in order to examine both which specific religions are most involved in conflict and which specific religions are most prone to interreligious conflict. In this test only, the unit of analysis is not a year of conflict, but, rather, a year of conflict for each side. That is, the number of cases are doubled because for each year of conflict, there are two sides. For example, a conflict between a Christian group and an Islamic group would be coded twice for this portion of the study, once for the Christian group and once for the Islamic group. Similarly, a conflict between two groups of the same religion would also be coded twice. Lastly, the previous two tests are repeated for the 1990-96 period only in order to assess whether Huntington's (1993 Huntington's ( , 1996 predictions regarding changes in the nature of conflict after the Cold War are correct.
It is important to note that the State Failure data set only contains information on when conflicts of particular types occurred and the intensity of these conflicts. The additional data collected for this article only adds some information on whether the conflict is religious and the specific religions of the groups involved. Thus, the tests here can only reveal whether religious conflicts are more common and more intense than other conflicts as well as whether specific religions participate more or less often in conflict. There is no data that allows the study to control for other factors or test for causality. Nor does the fact that a conflict is between groups of different religions necessarily mean that the conflict is because of these differences. As a result, any conclusions regarding causality can only be based upon implication. through to the late 1980s or early 1990s, depending on the type of conflict in question, then began to drop. Second, except for the 1950s when the number of conflicts were relatively low, religious conflicts were outnumbered by nonreligious conflicts, except in the case of ethnic conflicts, where nonreligious conflicts did not begin to outnumber the religious conflicts until 1980. Third, the fact that religious conflicts occur less often is not because they decreased, but, rather, because nonreligious conflicts increased faster. Fourth, the drop in religious conflict since the early 1990s is concurrent with a similar drop in nonreligious conflict.
Data Analysis and Discussion

1-a -T-T--T--Tr-r--T --T--AT Tr-T----
These results have some interesting implications. It is possible to interpret the fact that nonreligious conflicts began to outnumber religious ones during this period as meaning that religion is becoming less important in modern times. However, it is argued here that this is not the correct interpretation. If religion were becoming less important, we would expect to see a steady drop in the proportion of all conflicts that are religious and a drop in the absolute number of conflicts that are religious. This does not occur between 1950 and 1996. For most of this period, the overall number of religious conflicts remains at about the same level or increases. The number of religious conflicts only begins to drop at about the same time as nonreligious conflicts experience a similar drop. Furthermore, nonreligious conflicts experience much wider fluctuations in the number of conflicts than do religious ones. This can be interpreted as meaning that the causes of religious conflicts are more constant than the causes of nonreligious conflicts.
Another important aspect of the results is that it is ethnic conflicts that are most likely to be religious. Overall, 47.6 percent of ethnic conflict years in the State Failure data set are religious conflicts as opposed to 25.5 percent and 19.5 percent, respectively, for mass killings and revolutions. This implies that the primary violent challenge that religion has posed to states has been in the form of conflicts between groups of different religions. This contradicts the notion that the primary religious challenge in the current era is fundamentalists challenging a state that is ruled by a secular government that is run by people who are nominally the same religion as the fundamentalist challengers. That ethnic conflicts are the most common conflicts in the State Failure data set only reinforces these results.
Another interesting implication of the results is that they apparently contradict parts of Huntington's (1993, 1M96) "clash of civilizations" argument. Huntington expects a rise in conflicts with the end of the Cold War, yet conflict in general as well as all three specific types of conflict decrease shortly after the Cold War ended. Furthermore, since there is an overlap between Huntington's civilizations and religion, that religious conflicts are in the minority and drop along with nonreligious conflicts contradicts his predictions that civilizational conflicts will be more common in the post-Cold War era. Table 1 examines whether religious conflicts are more intense than nonreligious conflicts. Ethno-religious conflicts last longer and involve more fatalities than other ethnic conflicts, but affect a smaller area of the state, with all of these results being statistically significant.'3 There are no statistically significant differences between religious and nonreligious mass killings, but both measures are higher for religious mass killings. Lastly, religious revolutions are more intense on the measures for which the differences are statistically significant (combatants, area, and average, as well as for fatalities), but religious revolutions are shorter than nonreligious ones. In all, religious conflicts are more intense on five out of seven measures which are statistically significant and eight out of 12 measures overall. While these results are by no means conclusive, it is fair to say that they tend to support the argument that religious conflicts are more intense than other conflicts. These results also imply that the intensity of revolutionary wars is most influenced by religion. On all three significant measures and on four out of five measures overall, religious revolutions are more intense than other revolutions. For genocides, both measures show religious genocides as being more intense, but these differences are not statistically significant. Among ethnic conflicts, ethnoreligious conflicts are more intense than other ethnic conflicts on only two out of four statistically significant measures and two out of five measures overall. However, the scores for the nonsignificant measure (number of combatants) are very close and one of the significant measures is an average of other measures. Also, the difference between the duration of religious and nonreligious ethnic conflicts is considerable. Thus, perhaps ethno-religious conflicts are slightly more intense than other ethnic conflicts, but this difference in intensity is clearly less than the differences that exist for other types of conflict. In all, religious revolutions and to a lesser extent religious genocides are more intense than nonreligious conflicts, but religiously based ethnic conflicts are at most only slightly more intense than other ethnic conflicts. Table 2 examines the number of conflicts between and within specific religions. By far, the most common type of conflict is conflict between two Christian groups. This type of conflict is nearly 70 percent more common than the next most common type of conflict, those between two Muslim groups. The results from Table 2 are supplemented by the results from Table 3 (which are derived from  Table 2 ) showing the participation of each religion in conflict and the extent to which that conflict is inter-religious. The results show that Christian groups are the most involved in conflict, constituting 41.54 percent of groups involved in conflict, which is considerably higher than the next highest type of group, that is, Islamic groups, which constitute 29.69 percent of the groups that are involved in conflicts. While for both Christian and Islamic groups the majority of conflicts are with groups of the same religion, a higher percentage of Islamic groups engage in inter-religious conflict. In fact, although Christian groups engage in more conflicts overall, Islamic groups engage in more inter-religious conflicts than do Christian groups. Another interesting finding is that very few Buddhist groups and no Animist groups engage in conflict with groups of their own religion. Furthermore, none of the Buddhist versus Buddhist conflicts are ethnic conflicts-they are all civil wars that take place in Buddhist states. This is not surprising in the case of Animist groups, since these groups are almost exclusively indigenous minorities and very few states are ruled by majorities that are Animist. That few Buddhist groups engage in conflict with each other cannot be explained by demographics. According to the Minorities at Risk data set,"4 six out of 13 Buddhist ethnic minorities that were politically active in the 1990s live in Buddhist states. It also cannot be explained by arguing that Buddhists are pacifists because, as shown in Table 3 , they are involved in 183 conflict years. However, perhaps this lack of intraBuddhist conflicts is due to the pacifist doctrines of Buddhism being enough to prevent major conflicts between separate Buddhist groups, but not between Buddhist groups and non-Buddhist groups or within a single Buddhist group.
These results regarding the breakdown of conflicts between groups of specific religions tend to contradict Huntington's argument that Islam has "bloody borders." While inter-religious conflicts constitute a higher percentage of the conflict years involving Islamic groups, Christian groups engage in nearly as many and Buddhist groups engage mostly in inter-religious conflict. Furthermore, the Christian groups are by far more "bloody," in that Christian groups are more often involved in conflicts than any other type of group.
However, it is possible to argue that these results do not apply to Huntington's arguments because they cover 1950-96 and Huntington's arguments are meant to apply only to post-Cold War conflicts. Accordingly, Tables 4 and 5 Similarly, overall, religious conflicts tend to be more intense than nonreligious ones. This is especially true for revolutionary wars, but less so for mass killings and unclear for ethnic wars. This is particularly interesting in that it is ethnic conflicts that are most likely to be religious and revolutionary wars that are least likely to be religious. Given this, it can be said that religion is more likely to be involved in ethnic wars, but religious revolutionary wars are likely to be more intense. This also shows that wars between different religions are far more common than fundamentalist challenges to more secular states.
Be that as it may, while it is clear that a majority of internal conflicts are not religious, religious differences, as well as other religious factors, have been consistently involved in serious internal conflicts between 1950 and 1996. Thus, the predictions that modernity will cause religious influence in politics and society to decline are clearly contradicted by the evidence, at least with regard to serious internal conflicts between 1950 and 1996. Furthermore, the overall increase in the absolute amount of religious conflict during this period provides some support for those that argue that modernity will increase the influence of religion. Lastly, additional support is provided by the fact that these results are also consistent with the findings of Fox (1997 Fox ( , 1999a Fox ( , 1999b Fox ( , 2000a Fox ( , 2000b Fox ( , 2000d . These studies show that a significant minority of ethnic conflicts are religious and the dynamics of ethno-religious conflicts differ from those of other ethnic conflicts. They are also consistent with the findings of Rummel (1997) , which show that religious diversity in a state makes ethnic conflicts there more intense.
The results presented here also contradict major elements of Huntington's "clash of civilizations" theory. Religious conflicts drop after the end of the Cold War, as do nonreligious conflicts, while Huntington's theory would have them rise. Religious conflicts are a minority of conflicts, both during and after the Cold War, while Huntington's theory would have them the majority. Lastly, Huntington predicts that conflicts involving Islamic groups will be the most common, whereas conflicts involving Christian groups are far more common.
These findings are consistent with the findings of the other quantitative studies that test Huntington's "clash of civilizations" theory. In fact, the overall results of this study confirm the general findings of previous quantitative studies, which can be summed up as follows: religious conflicts continue to be a significant proportion of all conflict and religious factors influence the dynamics of conflicts, but the more specific predictions found in Huntington's "clash of civilizations" theory are not an accurate description of religious conflict nor of conflict in general.
However, to be fair, the evidence provided here is not a direct test of Huntington's theory because the evidence examines conflicts between different religions, not between different civilizations as Huntington defines them, though there is considerable overlap between the two (Fox, 2001e) . Also, the evidence provided here examines only internal conflicts and Huntington's theory also applies to international conflicts. Lastly, Huntington's theory is a long-term theory and it is possible that in a decade or two domestic conflict will conform to his predictions, though there is no indication from the data presented here that this is likely to occur. Also, it is important to reiterate that the results provided here simply measure whether religious conflicts are more common and more intense than other types of conflict. The limited amount of data in the State Failure data set does not allow this study to control for other factors. Nor does it allow this study to assess causality. This means that any conclusions that religion causes any of the conflicts in the data set or causes these conflicts to be more intense are based on inference. Nevertheless, this does not detract from the fact that conflicts involving religious differences have been common throughout the period covered in this study and that this study is consistent with the findings of previous studies using other data sets. Given this, any conclusions that religion has lost political influence are clearly premature. 11. In cases where data were missing for one of the variables, the remaining two were averaged. 12. This category contains all other religions and groups that are of mixed religions. 13. It is important to note that since the data used here constitutes the entire universe of cases, statistical significance is only a measure of the strength of the relationship. That is, since the data presented here are all the cases that exist, rather than a sample of all cases, any differences found are real differences. 14. For details on the Minorities at Risk data set as well as a copy of the data set itself, see the Minorities at Risk web page at www.cidcm.umd.edu/inscr/mar.
